of the magisterium, 6 he is also conscious that, on the part of some within the Church, there has already been a reaction to many of the views he now feels free to express. He would be foolish indeed to ignore the fact that a certain malaise has manifested itself on the part of some theologians. They are not so sure as their biblical colleagues that the effects of the twentieth-century scriptural renaissance can be called progress. There are undoubtedly some who feel, even though perhaps they do not express their fears too openly, 6 that the old ghost of Modernism, which Pius X was thought to have laid within the household of the faith, has staged a reappearance, this time as a poltergeist.
And nowhere, I believe, is this uneasiness so strongly felt as it is with regard to the exegetes' new conception of what has always been known as the "historicity" of the Gospels. Even some of those who have come to recognize the validity of certain principles of FormCriticism, let us say, when they are applied to the OT books, can scarcely repress a shudder when these same principles are allowed to operate in the study of the Gospels. The truth is, of course, that if these principles have real, universal validity, then it ought to be not only possible but necessary to apply them (due regard being had for the variety that obtains in biblical historical narrative) no less in the New than in the Old Testament.
Let me say at once, on the other hand, that there is some reasonableness in this somewhat conservative reaction we are speaking of. It is only too obvious, for instance, that between the antiquity and folkloric character of many oral traditions incorporated in the OT and the relatively short-lived and well-substantiated oral traditions forming the basis of the written Gospels, there is a vast and easily discernible difference. Anyone can surely see that there were no human eyewitnesses to the creation. By contrast, the Evangelists could have found a not inconsiderable number of serious-minded, sincere men to testify to the sayings and doings of Jesus of Nazareth.
We do not wish to minimize this attitude of reserve which, though rarely vocal, is certainly present in some Catholic minds. It is based really upon a fear that, because certain long-established props have been pulled out from under the structure of Catholic apologetics by the new methods, the whole edifice is in danger of collapse. I find no difficulty in granting that such a fear (undoubtedly unfounded, as I believe) has been partly caused by a few of the Catholic exegetes themselves. It is most regrettable that occasionally the Scripture scholar has, in the exuberance of experiencing his new-found freedom, displayed an entirely too negative attitude in approaching the question of the Gospels' historical character.
8 1 do not mean merely that some scholars have succumbed to the temptation to play the enfant terrible, shocking the genuine, if ill-informed, piety of earnest Christians. I refer rather to the iconoclastic tendency occasionally displayed by biblical experts to devote themselves to the demolition of outmoded solutions to scriptural difficulties without sufficiently calling attention to the positive values found in the explanations which they seek to substitute for them. Not all NT critics have shouldered their new responsibility of developing a much-needed NT biblical theology.
FUNDAMENTALISM
Still, granting that the new Catholic approach to Gospel criticism has not always been conducted with the delicacy and prudence it requires, 9 we must admit that the causes for the opposition to it cannot tory and the Gospel (London, 1938), "The Historical Tradition in the New Testament," pp. 41-74. 8 The most balanced and penetrating criticism of such a regrettable outlook has been made by a modern English Scripture scholar: Thomas Worden, "Is Scripture to Remain the Cinderella of Catholic Theology?", Scripture 8 (1956) 2-12. 9 Prudence does not here mean a refuge in conservatism which borders upon obscurantism. The proper approach is well expressed by J. Cambier, "Historicity des eVangiles synoptiques et Formgeschichte," La formation des evangiles (Bruges, 1957) p. 196: "L'importance, comme aussi la delicatesse du probleme litte"raire, obligent a une grande prudence. L'emploi judicieux et nuance* de cette me"thode litte*raire plus perfectionne'e dans l'e*tude des eVangiles synoptiques oblige a constater certaines liberty que les e*vange"listes ont prises avec l'histoire, au sens critique et moderne du mot. Nous pensons que, et pour une intelligence plus nuances de Phistoire sacree, et pour £pargner une crise inutile de scepticisme a nos eleves de se*minaires et aux chre*tiens culture's, il faut s'essayer a leur faire prendre une conscience plus nette du problfcme." More recently, this same Catholic attitude has been expressed serenely by L. Alonso-Schokel, professor of the Pontifical Biblical Institute, in a trenchant review of an OT Introduction whose author, to say the least, has not be laid entirely at the exegetes' door. A factor which we cannot afford to overlook is an attitude which, though characteristically Protestant, has influenced the thinking of not a few Catholics: I mean, of course, biblical fundamentalism. Fundamentalism's adherents have been chiefly found amongst certain non-Catholic sects, for the very good reason that Bible-reading has been more commonly practiced by them than by Catholics. In addition, the fundamentalist viewpoint has developed partly as a corollary of the Protestant dogma of "private interpretation," partly as a repudiation by sincere (and too often uneducated) Christians of that "historicism" to which nineteenthcentury Protestant rationalism lent its patronage. Historicism which, applied to the Gospels, was known as the "quest of the historical Jesus," never won any support in Catholic scholarship.
10
Can we define fundamentalism?
11 Essentially, it consists of a conscious and deliberate "literal-mindedness" 12 in accepting the affirma-"moved with the times"; cf. Biblica 39 (1958) 502: "Cogitare videtur Auctor progressum solum vel praesertim in eo consistere debere, ut sententiae confirmentur, quae 'traditionales' ei vocare libet. Absque dubio persuasum habet, se sic fidelius Ecclesiae servire, securiorem doctrinam docere. Sed sententiae rigidiores non semper sunt securiores. Discipuli secundum spiritum huius voluminis formati, ministerium sacerdotale aggredientur muniti argumentis in illo exhibitis; ea fidelibus proponent, inter quos laici docti et intelligentes aderunt, qui cum audierint has sententias ob eiusmodi argumenta cum fide cohaerere, nonne et fides eorum in periculum adduci, vel saltern dubia in eis suscitari poterunt, quae facile evitari potuissent?"-I might point out here that the commentaries in the Bible de Jerusalem series on St. Matthew and St. John,by P.Benoit and D.Mollat,are fine examples of modern Catholic work on the Gospels. To them apply most appositely the remarks of my colleague, R. A. F. MacKenzie, in a review (THEOLOGICAL STUDIES 14 [1953] 465) of several OT fascicules in this same collection: "These Catholic scholars, free of polemical preoccupations, are going about their own proper work, in the calm assurance that they are carrying on the centuries-old exegetical tradition of the Church, and that, in the light of faith, they can safely and profitably use modern discoveries, to achieve that fuller understanding of Sacred Scripture which the Holy See hopes and expects of them." 10 McKenzie, art. cit. (supra n. 5) p. 200: "The revolt against historicism and the demand for a biblical theology in the Protestant churches has had a parallel in the Catholic Church. Here there was no revolt against historicism, because there never had been any historicism against which to revolt. But there was a stout affirmation of the 'historical character' of the Bible without any attention whatever to the study of literary forms. The purely defensive and almost entirely controversial scholarship of the era of the siege mentality had by 1943 proved its sterility beyond all question."
11 John L. McKenzie, The Two-Edged Sword (Milwaukee, 1956) p. 105, defines it as "the crass literal interpretation of the Bible without regard for literary forms and literary background." 12 1 say "conscious and deliberate," in order to exclude the simple faithful who, despite tions of biblical writers without regard to the idiom, the context, or the literary form through which they are expressed. Fundamentalism is, in fact, a misguided determination to cling to a superficial meaning of the Bible at all costs-even the cost of real understanding. A form of anti-intellectualism, it is quite out of harmony with that spirit of religious inquiry (fides quaerens intellectum) which the Catholic Church has always sought to encourage in the faithful, and which is the ideal and the guiding principle of Catholic theology. One pernicious effect of the fundamentalist mentality is to expose the Scriptures to serious misunderstanding and even ridicule by those who do not possess Christian faith. It can, moreover, create a harmful dichotomy between faith and reason amongst Christians in whom a well-developed literary or scientific education is combined with religious instruction that is uncritical and intellectually deficient.
13
Indeed, fundamentalism has been known to lead to a kind of "illuminism." I am thinking of the injudicious attack by an Italian priest, Dolindo Ruotolo, made in 1941 upon Catholic biblical scholarship through a pamphlet that had to be censured by the Biblical Commission.
14 Ruotolo (or "Dain Cohenel," as he signed himself) advocated, for a proper comprehension of the Bible, giving free rein to the Spirit, "as though" (to cite the Church's condemnation of his ideas) "all were in personal communion with the divine Wisdom and received from the Holy Spirit special personal illumination... ." This statement of John L. McKenzie, S. J., requires some amplification, since the fundamentalist attitude had, over a long period, become fairly firmly entrenched in Catholic thinking, particularly as regards the Gospels. It may, then, not be out of place here to recall briefly those directives of Pius XII which can provide norms for the desirable, indeed necessary, Catholic approach to Gospel studies. Pius lays down two principles of paramount importance, which run directly counter to the fundamentalist position: (1) "the supreme law of interpretation is that by which we discover and determine what the writer meant to say"; 17 (2) there are only very few texts of the Bible "whose meaning has been declared by the Church's authority, nor are those more numerous about which there is a unanimous opinion of the holy Fathers."
16

DIVINO AFFLANTE SPIRITU
18 It may be helpful to examine the scope of these two norms, which are applicable to the study of the Gospels, in greater detail.
How does one, according to Pius XII, determine the sacred writer's meaning? It is, in the first place, by discerning "the distinctive genius of the sacred writer." 19 The papal insistence upon the human character of the Bible is noteworthy. 20 The belief in God's primary authorship of the sacred books must not be misunderstood, so that, for example, we attempt implausible "harmonizations" of various Gospel accounts of the same episode, forcing them to agree where they actually differ in detail. 21 The proper method, we are told, entails careful research into the inspired author's background and culture, as well as his manner of writing (sources used, literary forms employed). We must not allow ourselves to overlook the profound differences separating our modern, Occidental point of view from that of the ancient Near East. "Frequently the literal sense" of the biblical writer, the Pope warns, "is not so obvious" to us today. 22 Consequently, to grasp the author's meaning, the rules of grammar and philology are not always sufficient. We must invoke the aid of history, archeology, ethnology, 23 and even psychology. 24 Most important of all, we must study the types of literature which have survived in Near Eastern literary remains of all kinds, in order to master the modes of expression through which the sacred writers set down "what they had in mind."
26
As regards the variety of historical writing to be found in the Bible, the interpreter must constantly bear in mind "the special purpose, the religious purpose, of biblical history." 26 We shall return to a consideration of this remark when we discuss the special character of the Gospels as salvation-history.
Speaking more generally of the great richness of biblical literary forms, Pius XII states that "the sacred books need not exclude any of the ancient Near Eastern forms of expression in human language, provided they are compatible with the divine sanctity and veracity." Thus that ingenuous apriorism habitually found in the fundamentalist interpretation of the Bible is effectively ruled out. The exegete "must ask himself how far this form of expression or literary genre employed by the sacred writer may contribute to the true and genuine interpretation."
28
The second basic principle of Catholic hermeneutics, viz., that only a tiny sector of the many affirmations in the Bible has received any authoritative interpretation, has been called "perhaps the most important statement of the encyclical." 29 The Pope asserts that the Catholic exegete must be given full liberty in his search for solutions to "many important questions" 30 which admit free discussion within the limits of orthodoxy. Not infrequently we meet the tendency on the part of some Catholics to cling doggedly to what they consider to be the "traditional" explanation of a scriptural passage. 31 They sincerely feel that in this way they are being most orthodox, when in point of fact there is no such tradition, I mean, theologically significant tradition, existing. 32 28 Ibid., p. 316: "Quapropter catholicus exegeta, ut hodiernis rei biblicae necessitatibus rite satisfaciat, in exponenda Scriptura Sacra, in eademque ab omni errore immuni ostendenda et comprobanda, eo quoque prudenter subsidio utatur, ut perquirat quid dicendi forma seu litterarum genus, ab hagiographo adhibitum, ad veram et genuinam conferat interpretationem; ac sibi persuadeat hanc officii sui partem sine magno catholicae exegeseos detrimento neglegi non posse."
29 McKenzie, art. cit. (supra n. 5) p. 198. 30 AAS 35 (1943) 319: "Hac tamen in rerum condicione catholicus interpres ... neutiquam retineri debet, quominus difficiles quaestiones, hucusque nondum enodatas, iterum atque iterum aggrediatur, non modo ut, quae ab adversariis opponantur, propulset, sed ut solidam etiam explicationem reperire enitatur, quae et cum Ecclesiae doctrina, cum iisque nominatim, quae de Sacra Scriptura ab omni errore immuni tradita sunt, fideliter concordet, et certis quoque profanarum disciplinarum conclusionibus debito modo satisfaciat."
31 If I may be forgiven a reference to a personal experience, I should like to cite the official summary of a discussion following a paper in the introduction to which I attempted to show that the disciples had no clear realization of Christ's divinity until after they received the revelation through the gift of the Holy Spirit. "To many, even of those present, the possibility that the apostles did not realize the divinity of Christ during His public life came as a novelty and a surprise. Concern was voiced that students might be led to conclude from this that Christ did not reveal His divinity at all. One group asked about the theological certitude of Father's position and wondered what theological note would be assigned to it. Some felt that more unanimous concurrence and greater certitude on the theological level would be necessary before such a position could be taught in class"; Society of Catholic College Teachers of Sacred Doctrine: Proceedings of the Fourth Annual Convention {1958) (Notre Dame, Ind.) p. 36. 32 To cite one example, Stanislas Lyonnet has pointed out in his interpretation of the Another point clarified by this papal directive is the concept of "private interpretation." Provided it does not conflict with Catholic doctrine, any explanation of the great bulk of scriptural texts is as good or bad as the reasons given for it, and this holds good equally for the majority of the patristic opinions or those given by theologians, however ancient, as for the suggestions of modern exegetes. Indeed, today's biblical scholar may quite conceivably provide a far more satisfactory explanation of a scriptural difficulty than his predecessors. 33 Moreover, he is, through this Encyclical, invited to attempt to do so; nor is the term "new" to be used by those who differ as though it were a stigma.
34
With the insight provided by these hermeneutical norms, we must now examine what is meant by the historical character of our Gospels.
HISTORICAL CHARACTER OF THE GOSPEL NARRATIVES
The modern concept of history goes back ultimately to the Greeks, 36 who classed it among the arts under the patronage of the muse Clio. In our day, inasmuch as it is the product of the historical method, history is classed as a social science. However, the writing of history remains an art, involving, as it inevitably does, the selection and interpretation and expression in some literary form of the "remembered past." More basically, history in the modern sense is to be identified with the ancient Greeks' view of it because the intelligibility sought by the contemporary as by the classical historian is a human intelligibility. Both share the conviction that there is a pattern discernible in the events of the past which sprang ultimately from the mind of man, a pattern, consequently, which is recoverable by the application of the historical method (a process invented by the mind of man) and which can be represented by the art of historical writing. "Historical writing, ,, says C. H. Dodd, "is not merely a record of occurrences as such. It is, at least implicitly, a record of the interest and meaning they bore for those who took part in them, or were affected by them... ." 37 And he concludes: "Thus the events which make up history are relative to the human mind which is active in those events." 88 Dodd then defines history "as consisting of events which are of the nature of occurrences plus meaning."
89
If we accept Dodd's definition, it becomes clear that the task of selecting and interpreting the facts to be chronicled is an essential part of the historian's function. While the exercise of these two will vary according as he writes cultural, political, or economic history, the historian must choose and he must interpret. Assuming, for instance, it were possible to film a battle completely, such a newsreel record would not be history but only a source for history.
Selection and interpretation, of course, presuppose some criterion of judgment. The very choice of sources will be governed by the type of history to be written. The political historian will find much of his data in government archives; the cultural historian discovers valuable material in folklore, local customs, family traditions, even legends. M Ibid., p. 27. »Ibid., p. 36. 40 Hippolyte Delehaye, Les iSgendes hagiographiques (3rd ed.; Brussels, 1927) p. 10: "La le*gende est, primitivement, Phistoire qu'il faut lire le jour de la fete du saint, legenda." -It is the fashion, at least in clerical circles, to smile superiorly at the stories occasionally found in the second nocturns of the Roman Breviary (e.g., the heroic fasts of the infant St. Nicholas, or the marvelous prayer-feats of St. Patrick), and, indeed, in the future revision of the divine office we can expect that many of these legenda will be excised. However, it must be remembered that these stories constitute (and this not despite, but because of, their incredible character) the essential proof of the people's belief in the sanctity of these saints, and as such represent historical reality. Vox populi, vox Dei, in the age before official canonization, was the principle which justified the cultus paid to the saints. These legendary tales are the popular expression of the people's belief in the heroic sanctity of these heroes of God.
The historian's work will ultimately be judged by the correctness of his interpretation of the evidence he has unearthed. In some instances he will be led to highlight an event which in itself, or at the time of its occurrence, may have been almost insignificant. Thus the historian of the Counter Reformation will direct attention to the battle of Pampeluna, a tiny incident in a series of border skirmishes, because an impoverished Basque nobleman, Inigode Loyola, there received the wound which led to his "conversion" and eventually to the founding of the Society of Jesus.
But before he selects and interprets the events about which he intends to write, the historian must satisfy himself as to their situation in space and time. "When" and "where" are two of the historian's most elementary queries. John L. McKenzie has called chronology and geography "the eyes of history." "If," he adds, "the modern historian cannot tell you when and where something happened, he will not call it a historical event, although he does not thereby deny that it happened." 41 To anticipate our discussion of the historical nature of the Gospels, we wish to state at once that the Evangelists show a strongly marked tendency to dissociate most of the episodes constituting Jesus' public life which they record, from both time and place. While the significance of this phenomenon will appear later in this essay, it must be noted here as one indication of the distance which separates the Gospels from modern historical writing. The Evangelists' lack of interest in the specific geographical or chronological settings of many of their narratives unquestionably sets a limitation upon our attempts to prove these events "historical" in the modern sense.
42 Jesus' earthly life, to be sure, is located in Palestine; His birth occurred "in diebus regis Herodis," his death "sub Pontio Pilato"; the dates of both events are known only approximately. As 41 McKenzie, op. cit. (supra n. 11) p. 62. 42 Thus the "historicity" of the Gospel narratives is not as simple as some apologetics manuals would lead us to think. The Evangelists' purpose was quite different from that of the historian: their aim primarily was to testify to the divine-human fact of God's intervention in human history which brought man salvation in Jesus Christ. The means they chose to express this vary from parables to eyewitness accounts; hence the supreme importance of careful attention to the subsidiary literary forms found in the Gospels. If our apologetics is to be valid, we must make it clear that the Magi-story, for instance, is not "historical" in the sense in which the narrative of the crucifixion may be called "historical."
for His public ministry, the impression given by the Synoptic Gospels is that it lasted about six months.
What, then, is the biblical conception of history, and how do our Gospels differ from "history" in the modern acceptation of the word? The biblical notion of history rests upon the belief that God has, in the past, revealed Himself in a special way within the cadre of human affairs.
43 Through specific events, personalities, and human utterances, God has intervened in the world of man. From this point of view, it is clear that the intelligibility to be seen in the biblical narratives is essentially that of a divine, not a human, pattern.
44 It is best described as "a Mystery/' in the Pauline 45 (and Johannine   46 ) sense, viz., as God's revelation, in time, to men of His eternal plan for the world's salvation. This Mystery was disclosed to mankind in two stages: one incomplete and rudimentary to God's chosen people in the OT; the second, complete and definitive through His only Son, Jesus Christ, to the Church of the NT. This genre of history, which we call salvationhistory or Heilsgeschichte, is the story of God's self-revelation to us; and its aim is obviously very different from that modern scientific history which is written without reference to the divine point of view.
Here, in fact, we have touched upon one of the profound differences between the Weltanschauung of modern man, the product of a dis- tinctively Greek culture, and the ancient Semitic mentality. Where we moderns habitually discuss the meaning of happenings in terms of secondary or finite causality, the Semitic genius interested itself principally in God, the First Cause of all things. The attitude may strike us as somewhat naive. How many priests, for instance, after smiling indulgently at the explanation, offered by Ps 28, of the thunderstorm as the "Voice of Yahweh," turn to the newspaper or television broadcast for an analysis of the weather? They find, we must admit, that the meteorologists' pronunciamentos, couched in mythological terms of "high-and low-pressure areas," are eminently more satisfying than the insight of the Psalmist. Yet if, as the priest surely believes, God causes the weather as He causes everything else, which explanation touches the reality more profoundly? The example illustrates, at any rate, the radical difference between the two viewpoints.
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The Evangelists propose, in their written accounts of Jesus' life upon earth, to give their readers not merely an exposition based upon ocular testimony. They aim at writing salvation-history. They offer an insight into the meaning of the Mystery of Jesus Christ, i.e., they disclose to the reader (in whom they presuppose Christian faith) something which cannot be seen with the eye or perceived by the ear: the propter nos et propter nostram salutem.® And this, we should not forget, is their primary intention. They claim to be not only eyewitnesses, but witnesses to the Good News of salvation, since their message, like the rest of the Bible, is addressed not simply to man's intellect for his information, but to the whole man for his salvation.
The twofold nature of this apostolic testimony to Jesus Christ is already consciously present in Peter's sermon to Cornelius' household at Caesarea (Acts 10:34-43) . 49 The apostolic preachers are, in the 47 Here one may well ask upon what grounds the validity of this suprahuman interpretation rests, if, as we have asserted, salvation-history is simply God's revelation of Himself. Obviously it cannot be proven (or disproven) solely by the use of modern historical method. For while it is quite possible to demonstrate scientifically the "historical" (in our modern sense) character of the Gospels, still the fact that God has spoken to men through books written by men is an object of faith. Faith's guarantee that these writers have infallibly expressed the revelation of Jesus Christ as incarnate Son and universal Redeemer is founded upon the supernatural fact of scriptural inspiration. Thus for an adequate comprehension of the Evangelists' testimony we must realize that it possesses not merely the authority of reliable eyewitnesses, but the authority of God Himself.
48 A careful reading of 1 Jn 1:1-2 will reveal this viewpoint of the sacred writers. 49 Another striking example is to be found in Acts 2:22 ff.
first place, "witnesses of all He [Jesus] did in the country of the Jews and Jerusalem" (v. 38), or "witnesses appointed beforehand by God, who ate and drank with Him after His resurrection from death'' (v. 41). But they have the office of witnessing in a deeper, more important sense, because they have received a mandate from the risen Lord "to preach to the people and to bear witness that He is the Judge of living and dead, constituted by God and Father" (v. 42) . This same double purpose is manifest in our written Gospels. Mark, whose account reflects, perhaps more strikingly than any other Gospel, the influence of an observant eyewitness, 50 has entitled his book "the Good News of Jesus Christ, Son of God" (Mk 1:1). 61 This intention of providing us with a profounder realization of Christ's divinity, with a grasp, that is, of a supernatural truth which does not fall under the observation of the senses, implies something more than ocular testimony. Even Luke, whose prologue reveals a spirit not unacquainted with "historical method," manifests to his aristocratic convert, Theophilus, his aim of writing salvation-history. True, he has "investigated it all carefully from the beginning"; he has "decided to write a connected account of it." But both the thorough examination of his sources and the ordering of his narrative have been carried out "in order that you may more clearly grasp the authentic character of the oral instructions you have received" (Lk 1:4). The term we have translated as "the authentic character" {asphaleia) meant "security" in the contemporary commercial and military usage. 52 Since he is writing for a man who is already a believer, Luke aims at more than establishing the historical character of the events and sayings he records. He means to interpret their Christological significance, as 60 A study of this Gospel reveals that its author, while providing us with some of the most vivid and detailed scenes of Jesus' public life, was innocent of anything like literary art or a creative imagination. This strange combination of two apparently contradictory qualities happily vouches for the authenticity of the early testimony of Papias that while Mark was not a disciple of Jesus himself, he "wrote down accurately all that he remembered" of Peter's preaching. Thus the liveliness of the Marcan narratives, so rich in minute detail, goes back to Peter's all-seeing eye. 61 We accept these words as authentically Marcan; cf. Vincent Taylor indeed the whole of his two-volume work reveals. 53 The author of the fourth Gospel declares, as he reaches the conclusion of his book, that "these things have been written in order that you may persevere in your belief 54 that Jesus is the Messias, the son of God, and that persevering in this belief you may possess life in His Name" (Jn 20:31). John has, in the scene he has just described between the doubter Thomas and the risen Lord, brought out clearly the relative value of eyewitness experience and the intelligibility apprehended by Christian faith. It is obvious, from Christ's insistence that Thomas touch Him and so have the reality of his Lord's risen Body impinge upon his senses, that there can be no doubt of the necessity for eyewitness testimony. But Jesus also points out to His disciple that belief implies much more than mere seeing with bodily eyes: "is it because you have seen me that you have believed?" Faith belongs to a higher order, providing the superior perceptiveness expressed in Thomas' "My Lord and my God." Accordingly, Jesus pronounces a new beatitude upon all future generations of Christians: "Happy those who, though they did not see, yet become believers" (Jn 20:28-29). In the eyes of the Evangelist, we of a later age are at no disadvantage in comparison with the disciples who saw and heard Jesus: we possess the unum necessariutn, that perception of the salvific character of Jesus' earthly life through Christian faith which, if it reposes upon the Apostles' eyewitness testimony, grasps, quite as accurately as they, the supernatural meaning of that life, which is beyond the reach of mere historical investigation.
How do the Evangelists convey this "fourth-dimensional" quality of the salvation-history they write? We can only find the answer to this question (1) by appreciating the very personal manner in which each of the Evangelists has conceived the Good News of salvation in Jesus Christ, (2) by investigating how he employs the various kinds of materials that have gone into the making of his book, and finally (3) by determining the manifold literary genera 55 through which he has expressed what he wishes to tell us. Before attempting to illustrate our answers to these three aspects of the problem by concrete examples, we wish to make several observations of a general nature. First, it must be evident that to treat these questions thoroughly demands exact and detailed literary and historical analysis, which would be out of place here. Secondly, we must not allow ourselves to forget that there is no rule-of-thumb solution to the question of the Gospels' historicity: each narrative must be examined for itself and for the problem it presents. Thirdly, if we are to avoid the fundamentalist mentality, we must be on our guard against the superficial conclusion that, because one is forced to admit that certain details in an Evangelist's narrative (or even its general framework) are due to the literary form used or to his specific purpose, the whole story has been invented. Such a "black-or-white" attitude is simply due to the failure of a modern, Occidental mind to comprehend the Semitic view evinced by the Evangelist. Finally, it will not infrequently happen that, after the most patient literary analysis, we cannot decide with any certainty "what actually happened," 66 and we must content ourselves with such imprecision.
67
"THE DISTINCTIVE GENIUS" OF OUR FOUR EVANGELISTS
The ancient titles which tradition has given the Gospels show that from a very early period the Christian Church was conscious that, while there is only one Gospel (to euaggelion), still each of the four Evangelists has presented it according to his personal understanding (kata Matthaion, etc.) of it by means of those aspects of the person and mission of Jesus which struck him particularly. In fact, we may say that our four Evangelists present us with four different Christologies, if, as Oscar Cullmann has recently reminded us, we do not forget that this Christology is inseparable from the Christian Heilsgeschichte. Dr. Cullmann insists that "the question of Jesus in primitive Christianity was answered, not on the basis of a ready-made myth, but of a series of real facts, which occurred during the first century of our era, facts which went unnoticed by the 'history-makers' of the time... but which, for all that, are no less historical: the life, mission, and death of Jesus of Nazareth... ," 68 Such a Christological interpretation of the history of Jesus is seen already operative in the Marcan Gospel, in many respects the least artistically conceived of the four-adhering as it does so closely to the Petrine version of the primitive preaching. 69 Mark's principal theme is that the incarnate Son of God, Jesus Christ, has, in His public life, His death and resurrection, realized His vocation as the Servant of God. It is in terms of the Deutero-Isaian Suffering and Glorified Ebed Yahweh that Mark has couched the Gospel message. At Jesus' first appearance in his book, on the occasion of His baptism by John, the heavenly Voice proclaims Him Son of God who is also the Suffering Servant: "You are my beloved Son. In you I take delight" (Mk 1:11). The words contain an allusion to the first Servant Song (Is 42:1). Rightly called the Gospel of the Passion, Mark's book announces Jesus' death as early as the third chapter (Mk 3:6); and the passionaccount occupies a proportionally large place in this shortest of the Gospels. Since it is as incarnate Son that Jesus acts as the Servant on Mark's view, his narrative underscores the reality of Jesus' human nature to the point where the reader is almost disconcerted.
62 Jesus can become impatient, angry, sharp in His rebukes, sensitive to His hearers' reactions, surprised at the turn of events. Yet Mark presents undeniable evidence of Jesus' divinity, while admitting implicitly that the reality of Jesus' adoption of the Servant's role hid this profound truth during His public life from all, even His chosen followers, until, at His death, even a pagan centurion could be moved to confess, "This man was really God's Son!" (Mk 15:39) . 63 The Christian reader, however, is provided with incontrovertible testimony that Jesus is Son of God: in His forgiving of sins (Mk 2:1-11), His assertion of authority over the Sabbath (Mk 2:28), His control of even inanimate nature . Thus the second Gospel gives us an unmistakable picture of the Son of God who "despoiled Himself by taking on the Servant's character" and "carried self-abasement, through obedience, right up to death" (Phil 2:7-8).
The conception of Jesus and His redemptive work which dominates the Matthean Gospel is connected with the mystery of the Church, in which the Evangelist sees realized God's dominion in this world as the divine or "heavenly Kingdom." Emmanuel is Matthew's characteristic title for Jesus-a name foretold by Isaiah in his prediction of the virginal conception (Is 7:14) and explained at the outset of this Gospel as meaning "with us is God" (Mt 1:24) . At the very close of his book, Matthew records the promise of the glorified Christ upon His departure from this world: "And remember, / am with you all the time until the end of the world" (Mt 28:20) . 64 Matthew's version of Jesus' public life is so constructed as to bring home to us the truth that, in His Galilean ministry-particularly by His preaching 66 -Jesus has begun to found that Church through which He will remain with us until the end of time. Behind the immediate reality of five long instructions, into which Matthew has grouped Jesus' sayings, we are given a glimpse of the future Church. The sermon on the mount (Mt 5-7) is an expression of the Church's spirit and her function; the missionary discourse (Mt 10), particularly its second half, is a prophecy of the evangelizing activities of the Church in the apostolic age (cf. 65b The point of the sower centres upon the harvest, i.e., the eschatological judgment: the future judgment will reveal what is decided in the present (represented by the varying fortunes of the seed). In the explanation, the original point of the sower is overshadowed by a psychological allegorization, which dwells upon the reception of the logos (the apostolic kerygma) by various classes of men. One type is proskairos, a term found elsewhere only in the Pauline writings (21), which implies an organized community against which persecution is directed (thlipsis, diogmos) such as Acts 8:1 describes. Another type is led to abandon the Christian faith by the merimna tou aidnos or the apate tou ploutou (22): such will be Ananias and Sapphira (Acts 5:1-11). Thus it seems probable we are dealing here with an application to her own experiences by the apostolic Church of the Lord's teaching.-Only Mt records the explanation of the cockle. Here again, while the point of the parable (the eschatological judgment, as is indicated by the unnatural command to collect the cockle first (30), which contradicts the normal Palestinian practice) has been kept in the explanation, still it appears we are again dealing with an allegorical application to the Church of the apostolic age. The universal nature of the preaching here is opposed to Jesus' habit-and of the cockle (Mt 13:36-43) reflecting the experience of the apostolic Church; the community discourse (Mt 18) prescribes the mutual relations of the Church's members; and the prophetic description of the ruin of the Temple (Mt 24-25) gives a preview of the Church's ultimate liberation from Judaism as the necessary consequence of Jesus' exaltation through His passion and resurrection. This Emmanuel-Christology is the fundamental significance, for Matthew, of the earthly life of Jesus Christ.
For Luke, Jesus is primarily the Saviour, 66 whose message of mercy and salvation provides the God-given answer to the religious aspirations of that Hellenistic world for which Luke writes. Luke sees all the events of Jesus' life as orientated towards Jerusalem, the scene of man's salvation. 67 The Lucan Infancy narratives revolve about Jerusalem and its Temple; and almost ten chapters of this book are devoted to Jesus' last journey to the Holy City (Lk 9:51-19:27). Arrived there, Luke insinuates, the disciples "tarry in the city" (Lk 24:49) until the coming of the Holy Spirit. There are no Galilean appearances of the risen Christ in Luke's story.
John's Gospel is markedly different in spirit and style, as in the episodes narrated, from the first three. John is absorbed in the contemplation of God's Son, the divine Word, or perfect expression of the Father, who becomes man to "interpret" to us the God whom "no man has ever seen" (Jn 1:18). It is most of all the sacramental quality of Jesus' actions during His public life which has impressed John: Christ speaks to us of God, not only by what He says, but even more forcibly by the symbolic character of His actions. His miracles are "signs" which have a supernatural meaning for the eyes and ears of faith. They are so many symbols of the Christian sacraments: of baptism, in the cure of the blind man, for instance (Jn 9:1-41), who washes in a pool bearing Christ's name, "the One sent" (Jn 9:7); of the Eucharist, in the multiplication of loaves (Jn 6:1-13).
w John's message, in brief, directed as we have seen to those Christians who have believed without having seen Jesus upon earth, is that the glorified Christ, who lives on in the Church and in her sacraments, is the same Jesus of Nazareth whose "signs" to men revealed His unseen Father.
THE EVANGELISTS' USE OF THEIR SOURCES
An examination of how the Evangelists used the data about Jesus furnished them by tradition will reveal their utter fidelity to the reality of the sacred history, while employing considerable freedom in their expression of it. Thus, while Matthew and Luke present Jesus' temptations in the desert as a rejection of the false messianic ideal, Mark, who devotes but a single verse to the episode, portrays Jesus in the episode as the New Adam in the New Paradise. 69 The Lucan account of Jesus' visit to Nazareth, which is probably a synthesis of three visits, or of three distinct scenes connected with one visit, forms the solemn introduction to Jesus' public life in the third Gospel. 70 Again, Luke has assembled, in his well-developed travel-story of the last journey to Jerusalem , the bulk of the materials which his own independent research had unearthed. Characteristic of Matthew is his compressing of his narratives. He interests himself principally in highlighting their religious meaning without too much regard for details he considers insignificant.
72 Thus, the centurion seeking a cure for his sick "boy" comes in person to make his request (Mt 8:5-13), while Luke's version shows that the petition was actually made through two groups of intermediaries without the centurion's appearing at all (Lk 7:1-10). This same Matthean tendency to abbreviation is seen operative in the story of the raising of Jairus ' daughter, 73 as in the incident of the cursing of the fig tree.
74 Not infrequently, we see an Evangelist assemble materials preserved in several distinct traditions and create a new literary unity out of them. John, for instance, presents in his first chapter a series of testimonies by the disciples, where we can discern a Christological rather than a simple historical purpose. By means of seven different titles given to Jesus (the Prophet, the Lamb of God, the Son of God, Rabbi, the Anointed, King of Israel, Son of Man), John sums up for us the disciples' conception of their master. At the same time, an examination of this passage shows that John here records much valuable data, viz., that Peter, Andrew, John, Nathanael, and Philip, even Jesus Himself, had originally been followers of the Baptist. 75 The synthetic character of this series of vignettes is, however, obvious from what the Synoptics, notably Mark, tell us of the disciples' slowness and difficulty in recognizing Jesus as the Messias.
THE EVANGELISTS' USE OF LITERARY FORMS
Considered as a whole, each of our Gospels belongs to a special literary form which arose from the oral form of the apostolic preaching. This kerygma was a proclamation to nonbelievers of Jesus' work of universal redemption through His passion and resurrection, to which certain episodes and sayings from His public life were added. The written Gospel, as we have seen, was, on the contrary, meant for Christian readers to provide a more profound understanding of the mysteries of the faith. 76 Like the preaching, however, it attempts to express that reality which surpasses the limits of our time-space world and its experiences. Indeed, it may be said that the external historical events it records are subordinate to the infinitely more important, less easily perceptible fact that God has, in Jesus Christ, personally entered our human history. The historical happenings recorded by the Gospels are not set down solely (nor primarily) for the sake of the history they contain, but for their Christological signification. To assess fully the evangelical genus litterarium, we must attend above all to the dialogue between the inspired author and his Christian reader, that witnessing to Christ which, as Paul characterizes it, is "from faith to faith" (Rom 1:17), which makes the Gospel "God's power unto salvation for every believer" (Rom 1:16). Only when this is borne in mind can the historical character of the Gospels be rightly evaluated.
Incorporated under this specific form, the Gospel-form, which we have called salvation-history, we can discern many other literary forms which aid us in grasping the meaning of the Gospels' historical character. At this point it may not be inopportune to recall Pius XII's insistence upon the very wide variety of historical literary forms found in the Bible, all perfectly consonant with the divine veracity and dignity. To decide just how God should (or should not) have transmitted His revelation to us, without first putting ourselves to school to His inspired writers, is scarcely a reverent approach to the scriptural Word. No sincere Christian should attempt an apology for the divine choice of certain means of God's self-revelation.
Let me put this another way. The problem posed by the presence of certain literary forms in our Gospels is in no sense to be regarded as one of reconciling the "history" with the Christology. Once we grant the supreme truth of the Incarnation with all its consequences, the Christology is the history. which the Evangelist himself has constructed from Jesus' sayings and sermons; and these can even be expressed (as in the fourth Gospel) in the author's own style and terminology. There are parables which in the course of oral tradition have undergone a certain historicization 86 or allegorization.
86 At times we find liturgical texts which enshrine pronouncements of Jesus dealing with the ritual or sacramental life of His future Church.
87
While this list is by no means exhaustive, it exemplifies sufficiently the great variety of literary forms which our Gospels contain. In an essay that is already lengthy, there is room to discuss only one or two of these genres. However, a brief consideration of the genealogy and of the eyewitness account may serve to illustrate the statement of Pius XII, already referred to, that, prescinding from divine inspiration, the pre-eminence of the Israelites in historical writing lies in the religious character of the history they wrote.
88
The age-old attempt to "reconcile" the genealogies of Jesus given by Matthew (Mt 1:1-17) and by Luke (Lk 3:23-38), a celebrated crux interpretum since the patristic age, is largely the result of a failure to understand the nature of this important biblical genus UtterariumP Once it is recognized that these genealogical tables are deliberately incomplete 90 and that, moreover, it is impossible to corroborate or explain the variations in the names of Jesus' immediate ancestry, we are in a position to ask the real question: What religious message is expressed through this obviously artificial literary construction?
Luke, who uses the ascending order, tells us at the start that people thought Jesus was Joseph's son. In reality, however-and this is what Luke is attempting to convey-Jesus was the Son of God. Luke's use of the Greek genealogical phrase, "X who was of Y," permits him to employ the same expression for Adam's relationship to God as for Seth's relationship to Adam. Accordingly the theological significance of the whole structure becomes clear. Jesus, who is "of God" in a way infinitely superior to Adam, is the New Adam whose redemptive act far surpasses in its universality Adam's sinful act and its effect upon the entire human race.
The chief purpose of the Matthean genealogy is to show the link between Jesus and the salvation-history of His people. It descends from Abraham, and employs the biblical term "generated." Matthew can thus state that Jesus is that "seed of Abraham" (cf. Gal 3:16) who inherits the divine promise made to that patriarch. He is, moreover, that member of the Davidic dynasty in whom the promise made to David (2 Sam 7:12 ff.) is realized. The extraordinary inclusion of four women in this family tree (Thamar, Rahab, Ruth, and Bethsabee, all probably of non-Jewish origin) reveals Matthew's interest in the salvation of the Gentiles.
Mark's Gospel abounds in narratives that clearly repose upon eyewitness testimony. Characteristic of such passages is their explicit reference to time and place, together with the vivid quality of their descriptive details. The story of twenty-four hours in Jesus' public life (Mk 1:21-39), that of the storm on the lake (Mk 4:35^1), or the feeding of the five thousand (Mk 6:34-44) are striking examples of eyewitness accounts. A brief but very graphic instance, which we quote here, depicts the reactions of the crowds who seek cures.
Matthat's two sons, Jacob was father of our Lady, Heli of Joseph, who thus inherited the title, since his uncle had no male offspring, etc., etc. 90 The Matthean genealogy is schematized to obtain three series of fourteen each: in the second group, three kings, Ochozias, Joas, Amasias, are omitted (practice of erasio nominis?); and it is conceivable that similar omissions occur in the third list.
Because there was such a crowd, He told His disciples to have a rowboat ready for Him, to prevent their pushing up against Him. He had cured many, so all who had ailments kept thrusting themselves towards Him in order to touch Him. And the impure spirits, when they caught sight of Him, would fling themselves down at His feet and scream, "You are the Son of God!", while He kept ordering them vehemently not to reveal who He was (Mk 3:9-12).
As we read the passage, we receive the unmistakable impression of a report obtained at first hand. At the same time, this eyewitness is testifying to a supernatural reality which he knows by something more than the testimony of his senses: the divine mystery of Jesus' person. Thus we see that the Evangelists in their use of this type of material, no less than by those literary genres like the genealogy which are more artificially contrived, are engaged upon their predominating purpose, the record of the Good News about Jesus Christ, which is salvationhistory.
By way of conclusion, I should like to refer to an episode in the fourth Gospel which, I believe, illustrates in a striking way this conception of NT salvation-history. I have in mind the scene in which a baffled Sanhedrin is resolving to put Jesus effectively out of the way. "If we permit Him to go on this way, everybody will find faith in Him. Besides the Romans will intervene and do away with both the Temple and the Nation" Qn 11:48). To them in their quandary, Caiaphas, "as high priest of that year" (of the accomplishment of man's redemption), addresses an inspired pronouncement: "You have completely misunderstood the case. You do not realize that it is better that one man die for the people, and that the whole nation should not perish" (Jn 11:50) . This remark is designated as "prophecy" by the sacred writer, not in the sense of a mere prediction of Jesus' approaching death, but in the sense of an utterance which voices the divine verdict about the nature of that death. On John's view, Caiaphas here becomes God's official spokesman. Accordingly the high priest gives expression (whether unwittingly or not, John does not tell us) to the propter nos et propter nostram salutem. The Evangelist's reflections upon the true significance of Caiaphas' words are of interest to our study, since they imply not only his own awareness as an inspired writer of the nature of salvation-history, but also a conviction that, to deliver such a statement, a special divine charism is at work: "He did not say this on his own. But, as high priest of that year, he prophesied that Jesus was destined to die for the nation-indeed, not only for the nation, but that He might reunite God's dispersed children" (Jn 11:51-52).
